nevertheless gained strength through the ages, because it appealed to Christian malice which was directed against a successful pagan institution 8 . What actually happened in the adyton at Delphi must have been far less dramatic. But the temple did function as an inspirational oracle, as did aIl other Apolline oracles 9 : indeed Delphic procedure set the standard for them in the rest of the world. The Pythia, like Cassandra, not only owed her powers to Apollo, but she was localised at Pytho : she did not arrive there with Apollo from Anatolia or anywhere else 10 . Her name derived from that of the place, Pytho, whose obscure etymology hints at sorne dark chthonic connection Il, but which was far older than Apollo's manteion there. Pytho is mentioned four times in Homer and once in Hesiod, the Pythia never; but the oracle is referred to only once, and then in a later passage 12 . Obviously the Pythian oracle gained its characteristic format sorne time during the 'Ausklang' of archaic Greece. !ts unique nature corresponded to the archaic and classical view of the god at Delphi as speaking directly through his medium, just as in myth he spoke through Cassandra 13. She was in many respects the Pythia's double and owed her elevated position to the fact that she was the twin sister of the Trojan seer Helenus. In Homer she stilllacked the gift of prophecy, pure chance alone allowed her first to spot her father returning with Hector's body from Achilles' tent 14 . Cassandra only emerged as Apollo's inspired medium in Cyclic Epic and in her hapless Sibyl-like function in Aeschylus' Agamemnon 15 . Both prophets were closely tied to the god's new role as creator and master of the inspirational oracle at Delphi. Divine presence, divinelhuman communication constitute the essential BURKERT, Homo neeans, transI. P. Bing, Berkeley, 1983, p. 122 . For a full discussion of hte primary and secondary evidence see F. FONTENROSE, The Delphie Oracle, Berkeley, 1978, p. 211; cf. RC. DIETRICH, Oracles and Divine Inspiration, in Kernos, 3 (1990) , p. 12. J. FONTENROSE, Delphie Oracle, p. 228; DIETRICH, in Kernos, 3 (1990) , p. 168. As LATTE argues, in HThR (1940) , p. 17. On the etymology of Pytho see S. LAUFFER, in RE, XXIV (1963) , c. 569.
Od., VIII, [79] [80] cf. Il.,  II, 519; IX, [404] [405] Od.,  XI, [580] [581] RES., Theog., 499. Deus non Cassandra loquitur, CICERO, Div., l, 66 . Il., XXIV, 699, see schoI. and Leaf ad loe. She is also mentioned in Il., VI, 252; XIII, 366; Od.,  XI, 422. On Cassandra see J. DAVREUX, La légende de la prophétesse Cassandre, Paris, 1942; K. SCHEFOLD, Frühgrieehisehe Sagenbilder, München, 1964, p. 24, 54, 81, 88; RILLER VON GAERTRINGEN, in Kleine Pauly, III (1979), c. 145. features of this arguably holiest of aU Greek sanctuaries, because the Delphic community existed solely for the tendance of the sanctuaryl6.
It is important therefore to consider the sanctuary and cult in their correct chronological context without being led astray by rumours of the oracle's high antiquity : such stories were inventions to enhance the importance of the place. Also traditions of earlier lot or other forms of consultation, which are sometimes said to have preceded the inspirational kind at Delphi, do not stand up to closer examination 17. They no doubt arose from the desire to link up with prehistoric Mycenaean and Homeric oracular practices that mainly depended on mechanical means consisting of the interpretation of natural phenomena or the reading of signs from the liver of sacrificial victims and the like l8 .
Such predominantly practical ways of divine consultation caU into question the tenacious tradition of an earth oracle at Delphi, although Aeschylus speaks of one in the Eumenides (1 sq.). Yet Ge's credentials as an oracular power are poorly attested. Only two other sites are cursorily mentioned : one at Olympia 19 and another in Aegira 20 , while her connection with Delphi rests on the chthonic nature of the cult attached to the sanctuary21. The link was contrived, like that of the second owner Themis : she clearly owed her position to her name whose etymology was felt to guarantee the validity of the responses. In fact the oldest accounts agree on ApoUo as first corner and tenant at Delphi 22 ; but Homer seems barely aware of an oracle there, so that its establishment came after the foundation of the remote and open sanctuary. Delphi's archaeological prehistory is unclear: there is evidence of Mycenaean settlement and cult until LH lIIC, but not of its location in relation to the historical sanctuary. Kernos, 3 (1990 ), p. 170, n. 94. Kernos, 3 (1990 PLINY, NH, XXVIII, 41, 147, but unknown ta PAUS., VII, 25, 13. M.P. NILSSON, Geschichte der griechischen Religion, l, München, 1967 3 , p.172. Hom. Hymn Apollo, 182-183; 388-390; 438-451; 514-519; ALcAEus, fr. 142 Page in HIMER., Or., XXXXVIII, 10-11; Chr. SOURVINOU-INWOOD, My th as History " the previous owners of the Delphic Oracle, in J. BREMMER (ed.), Mythology, London, 1987, p. 215-241. Mycenaean culture at Delphi is uncertain 23 , therefore, in view of a possible break in occupation after nrc 24 . A deposit of Mycenaean goddess figurines, together with other cultic material of LH IlIB, was found near Apollo's later temple, but the major find of almost 200 such figurines came from neighbouring Marmaria beneath the temple of Athena Pronaia 25 which accordingly is more likely to have been the original cult site because of Athena's link with the Helladic past 26 . Altogether the indications are of a less direct link between the Delphic sanctuary and the Mycenaean remains there.
Interpretations ofGreek
So it seems unlikely for the Mycenaean Potnia to have survived as the shadowy presence of the earth goddess Ge in Delphi 27 because, apart from other considerations, the proto-Athena goddess had been sophisticated and enjoyed worship in an urbanised setting. Delphi, on the other hand, and in contrast with cult localities of Athena, lay outside the city like the majority of other Apolline sanctuaries at Thermon, for instance, or in Ptoion, Delos, Didyma, Phanai on Chios, on Mt. Sueeessors, Oxford, 1964, p. 44; 125. DESBOROUGH, LM, p. 43. RC. DIETRICH, Tradition in Greek Religion, Berlin, 1986, p. 46; 79. J.N. COLDSTREAM, Geometrie Greece, London, 1977, p. 178. Exceptions in Eretria and Cretan Dreros, COLDSTREAM, Geom. Gr., p. 327-328. Of course Apollo had a temple inside the city gates at Corinth too. COLDSTREAM, Geom. Gr., p. 178; 330. COLDSTREAM, Geom. Gr., 187. built ofbay wood, long since perished 31 . Its date then would be about 800 B.C., that is the time of the first tripod cauldrons there 32 .
The choice of site, however, had been determined by an ancient tradition of mountain cult, and that fitted Apollo's nature from earliest times. In other words, Apollo had always been at home in this kind of sanctuary as an apotropaeic figure exercising functions that overlapped with Dionysus' early character. Confusion arose between the status of the two at Delphi in respect of the oracle, and the sources disagree about who came there as the first prophet. Dionysus was said to prophesy from the Delphic tripod before Apollo by one source but an unreliable one 33 . Generally, however, the roles are reversed in favour of the latter, although Dionysus' ties with Delphi were far from negligible, because it was from here that his cult actually radiated outward to other centres in Greece. Rohde's suggestion that the Delphic priesthood fostered and exported Dionysian rites from Delphi as a political move 34 , can only be partly true at best, and there is no documentary proof of this sort of activit y35.
The god's link with Delphi had nothing to do with mantic skill, and Rohde's thesis that Dionysus imported the inspirational element to the Apolline oracle 36 depends ,on preconceived ideas of Delphic history and divine function. The truth is that Dionysus was no more an oracular god by nature than his partner Apollo : only one other Dionysian oracle is known in Phocis, at Amphikleia; and that significantly had the characteristics of an incubation and healing oracle 37 . The Hymn to Pythian Apollo, which can probably be dated to the beginning of the 6th century B.C., mentions the god's victory over Pytho, the votive tripods, but not Dionysus nor any oracle there 38 . Moreover, this is a god of prophecy. His worshippers, like madmen, are endowed with mantic powers. For when the god enters the body of a man he fills him with the breath of prophecy41.
The lines are pure theologising with maniodes and mantike deliberately juxtaposed in the text in order to show that oracular power was induced by god-sent frenzied fury. Teiresias is also aware of Dionysus' rites on Parnassus which he extolls quite independently further on in the same speech:
Sorne day you shall even see him bounding with his torches among the crags at Delphi, leaping the pastures that stretch between the peaks, whirling and waving his thyrsus : great throughout Hellas 42 .
The reference, of course, is to the Thyiades' wild celebrations in honour of Dionysus during his winter tenure at Delphi. But there is no connection with the god's mantic possession on the one hand, or with the Delphic sanctuary site on the other, sin ce the women's rites were confined to the mountain and the Corycian Cave in particular. As it happens, Dionysus is poorly represented in the myth of the oracle's history and totally absent from its foundation legends 43 . London, 1976, p. 224; JEANMAIRE, Dionysus, p. 196. The substance of the winter rites, which brought much suffering to the Thyiades on snowy Parnassus 44 , revolved about the periodic reawakening of the Divine Child Dionysus in the liknon or winnowing basket. Their fame attracted participants from Athens and other Greek cities who defied the rigours of nature in an annual pilgrimage to Delphi in order to celebrate the god's death and reappearance 45 . Both events fell within the same festival sometime near the end of the god's stay, that is on or before the 7th day of Bysios when Apollo returned to his seat in Delphi. Originally the rites had been trieteric with an intercalary or idle year between performances. The reason for this practice is hard to fathom : Nilsson compares the practice of allowing fields to lie fallow for one year between seedings 46 . But Dionysus was imagined as absent for the whole year 47 , which suggests that the symbolism of renewal in the festival could not have been directly tied to the solar calendar with its seasonal cycle of vegetation 48 .
Two distinct yet nevertheless related signaIs seem to emerge from aIl this : one concerning divine renewal, and the other divine arrivaI from outside. A useful clue regarding the age of the rites is supplied by the Delphic month Dadaphorios which evidently derived its name from the Thyiades' torchlight procession on the occasion and which must have become part of the local calendar before its regulation prior to the end of the 7th century B.C.49. Clearly Dionysus had also come relatively early to Delphi and arguably preceded its oracle.
The question then, which of the two gods first owned the oracle loses much of its significance in the light of what is known of Delphic history. Far more interesting are the reasons for the oracle's foundation and its connection with two basically non-prophetie deities who in modern opinion symbolised polar opposites in the Greek religious spectrum. 19th century romanticism created an artificial antithesis between sublime Apolline reason and the irrational, albeit immensely powerful, emotional forces of Dionysian cult : the one the hallmark of Classical Greece, the. other alien and concealing remnants of a barbarie pasto The contrast between old and new, darkness and light, chthonic and Olympian gods was first conjured up by Friedrich Schlegel to reinforce contemporary literary polemic 50 ; but the idea caught the imagination of Nietsche and his friend Erwin Rohde and thereafter became orthodox dogma which it remains to this day51.
Conflict there was, but it existed within the myths and not between the two gods whose natures were not as dissimilar as might at first appear. Nor did such mythical conflict necessarily repeat historical even ts, as sorne suppose, reflecting actual resistance to an alien Dionysiac cult on the one hand, or a contest between an old prehistoric earth oracle at Delphi and an intrusive conquering Apollo on the other. Myth does not often prove a reliable source for history. The account of Apollo's succession at Delphi did not so much intend to record a hostile take-over as the orderly progression from chaos to an enlightened new dispensation 52 . Unsurprisingly, therefore, sorne versions of the story allow Apollo's occupancy to be achieved by peaceful means 53 .
The conflict lay in the killing of the Pytho by Apollo while still a babe in Leto's arms, according to Euripides 54 , and above aIl in the fight for the tripod, that is the most sacred symbol of renewal at Delphi. Both motifs enjoyed immense popularity, although the former derived from an eastern source 55 and remained irrelevant to the oracular ritual 56 . The struggle for the tripod appeared on the earliest Geometrie bronze cauldrons in Delphi reflecting the story's antiquity. From the 6th century B.C. the figures were frequently identified in vase painting as Apollo and Heracles : the match of god versus hero for the oracular seat seems curious but certainly far removed from any historieal memory of a nebulous Dorian invasion 57 . Burkert explains the quarrel as illustrating the two polarised groups that claim the sacrificial meat inside the tripod 58 . The contest somehow becomes an end in itself, since the idea of fighting remains central to aIl these scenes. This feature emerges clearly from one example on the bronze leg of an 8th century votive cauldron which had been dedicated in the Altis at Olympia. Here the familiar two quarreling anthropomorphic figures relate to the two lions also shown fighting on the lower register of the same fragment. The two fights balance each other in the manner of an Homeric simile in which the distinction between man and animal aIl but disappears 59 .
A lost play of Aeschylus, The Bassarids, appears to have dramatised an early myth of conflict between Dionysus and Apoll060. That, however, is a superficial view of the plot which conceals a rather more subtly complex theology. If the sources are right 61 , the tragedy tells how Orpheus scorned Dionysus for the worship of the Sun, that is Apollo, and consequently was torn limb from limb by the Bassaridae, the Maenads of Dionysus. The Muses of Apollo then gathered up his limbs and buried them 62 . In the best known version Thracian women hacked Orpheus to death. The diasparagmos, however, identified the prophet with his god Dionysus, so that the opposition lay within two separate aspects of Orpheus himself and not between his gods 63 : Orpheus, as Burkert aptly puts it 64 , became 'a victim of his own god'. In other words, the conflict once more resided within the myth of Dionysus in which Orpheus had become involved.
Of course, Dionysus and Apollo did not fight but complement one another at Delphi : the apodemia of one marked the epidemia of the other. Dionysus held sway for the three winter months and Apollo for the rest of the year; but winter did not symbolise night or darkness, because that season witnessed Dionysus' birth and joyful reawakening in the Corycian Cave on Parnassus under the care of the Thyiades. Apollo returned on the 7th of Bysios, or physios, that is the month of growth according to Plutarch 65 . In other words, both gods symbolised renewal. Nietzsche's division between reason and abandon, form and dissolution, inspiration and ecstasy, arose from a modern philosophical perception of Apollo and Dionysus in Greek religion : it was a 'genialer Irrtum'66 without basis in the classical cult of the two gods in general, and their function at Delphi in particular.
The ancient view saw little discord between Apollo and Dionysus in shared cuIts in Thebes 67 , Sicilian Naxos 68 , and in the mysteries of Attic Phlya 69 in which Apollo had the title Dionysodotes, Giver of Dionysus, or Saviour, according to the Platonic commentator Olympiodorus70. Both gods appeared side by side in Attic vase painting from the 6th century B.C.71. In Delphi the dithyramb usually marked the beginning of win ter72, but on occasion Dionysus could also be praised with the Apolline paean73. The 4th century temple divided the honours equally between the two : the east pediment showed Apollo with the Muses and the west Dionysus together with the Thyiades 74 , while a contemporary redfigure vase has both gods cordially shaking hands across the omphalos in the sanctuary75. The lyre and the flute, the characteristic instrument of Dionysus' restless music, are also brought together in the same scene. Paris, 1951, pl. 25. 3; NILSSON, in GGR, 1 3 , p. 614, pl. 38, 2. One interesting tradition remembers Sakadas of Argos who won the flute contest at the first Pythian Games in Delphi 76 .
Political propaganda was not responsible for, but cunningly exploited, a deep-seated affinity between the two gods that accounted for their identification as early as Aeschylus and Euripides. An Aeschylean fragment speaks of Apollo 'the ivy-crowned, the Bacchic god, the Seer,n; another from the Licymnius of Euripides makes Lord Bacchus 'the Lover of the Laurel, Apollo the Healer,n. Macrobius devoted chapter 18 of the first Book of his Saturnalia to proving the identical nature of the two gods : he quotes the authority of Aristotle that 'Apollo and Liber Pater were one and the same God'79.
That may have been later theological speculation, but it was based on a close kinship of their natures. Both were generally imagined as coming from outside -Apollo's epiphany at Delphi was celebrated by an annual holiday; both needed to be welcomed to the company of gods. Apollo's arrivaI on Olympus is a central theme of the Homeric Hymn to the god, while Dionysus' introduction proved a popular subject on blackfigure vases from the mid-sixth century B.C.80. The Delphians called on Apollo to come to them from the land of the Hyperboreans, a fabulous land at the end of the world in the far north 81 . The sanctuary typically lay outside the settlement 82 . In the Homeric Hymn Apollo himself built it among the crags of Parnassus in so exposed and inhospitable a location that his Cretan priests took fright, not unlike the Christian clergy who felt obliged to remove the first cathedral at Salisbury to a friendlier place 83 . Apollo visited his sanctuary appearing like a flashing meteor 84 , he lacked a permanent home, as did Dionysus whom W.F. Otto well described as 'der kommende Gott'85. Dannstadt, 1960 3 , p. 74-80. the extreme north, like his brother, where he lived in a cave 86 on Mt. Pangaeus which also symbolised the north 87 .
There is a contrast here with the average Romeric Olympian who preferred to abstain from direct epiphany88, and who could be identified with specifie localities as a rule. Invocation and physical arrivaI were characteristic traits of Apollo and Dionysus, and it would be a mistake to interpret these cultic aspects in historical terms, that is as signaIs that they were late-comers to Greece. On the contrary, both possessed excellent prehistoric credentials from as early as the Late Bronze Age. of guilt through killing. In Sparta Hyacinthus accidentally died at the hands of Apollo, and his tomb was shown in the base of Apollo's image where a 'Voropfer' preceded the official Hyacinthia 95 . In Delphic myth the Python was the victim for whose death the god had to atone 96 . Dionysus' death and renewal were also localised at Delphi, and his tomb was said to be in the sanctuary, hence equally close to Apollo as that of Laconian Hyacinthus, although in the former case Apollo had not been the guilty party himself. Accounts of Dionysus' death and rebirth in Delphi differ, the best known perhaps being the version recorded by Callimachus and Euphorion, according to which the Titans tore apart the god, boiled his limbs and gave them to Apollo who hid the parts in the tripod. Rhea put the pieces together again and revived the young god 97 . His sacrifice released powerful forces of renewal. Orphie theology, however, retold the story adding moral elements to this symbolic presentation of blood sacrifice, because it disapproved of such cannibalistic rites 98.
Sacrifice with its underlying significance lay at the heart of Delphic tradition. Plutarch mentions the 'unspeakable sacrifice' that the Hosioi performed in Apollo' shrine, namely Dionysus' dismemberment 99 which was intimately linked to his awakening by the Thyiades. The instruments of renewal like the tripod, that are involved in the Delphic myth, reveal their purpose quite transparently and have been discussed elsewhere 100 . Detienne weIl illustrates the tie between the boilingl roasting of child Dionysus' limbs and ritual procedure of blood sacrifice with its life-renewing properties 101. In another myth NeoptolemosPyrrhos came to sacrifice at Apollo's hearth in Delphi only to become the victim himself. His tomb, like that of Dionysus, was also shown in the sanctuary 102. P., 1979,p.69; 73; 83; 84,eoe. PAUS., X, 24, 6; J, 4, 4; schoI. PIND., Nem., VII, 62 c. BURKERT, Homo Neeans, p. 119, with full refs to modern discussion.
Obviously Apollo assisted in the symbolic reenactment of death and renewal both in Amyclae and in Delphi. Porphyry actually preserved one, admittedly unique tradition, that Apollo himself and not the child Dionysus or Pytho Iay 'buried' in the tripod in a reversaI of roles 1 03. Killing required atonement through purification for which Dionysiac and Apolline cuIts offered the ideal means. Renewal through purification was taught by the new mystery religions of the 6th century B.e. which developed such notions in highly ethical directions and incidentally increased the standing of Dionysus and Demeter in Athens with the active support of Peisistratus.
Apollo was the god of purification and healing par excellence; as alexikakos or apotropaios he 'appeared' and warded off evil from man and beast with the aid of the magic incantation of his music. The paean called the god and actually served to realise his epiphany at Delphi 104 . Much has already been said about this divine quality and need not be repeated 105 : it was basic to the god and very old. Stones and pillars embodied Apollo's prophylactic powers who as Agyieus, for example, protected the city's roads and byways in this shape, or stood guard outside the gates as at Troy vr 106 , very much like the ancient herm or ancestor of the god Hermes, but also like the prehistoric figure of Dionysus who also operated in this way radiating apotropaeic energy through the same means of pillar, phallus and mask 107 . At Amyclae Apollo Hyakinthios preserved the properties of the pillar in his curious semi-iconic image of bronze pillar with feet, arms and helmet which was reproduced on Spartan coins of the 3rd century B.e. 108
The stark contrast between the tragic killing of Hyakinthos and the joyful celebration of his return dominated the Amyclaean festival. The first day of mourning centred on the ritual meal of the kopis : there ' Megarica, Corinthiaca, in JHS, 6 (1885), p. 63. foUowed two days of singing the joyful paean, a procession, dances, a contest and an offering of 'aU fruits'l 09. Ritual banquet and panspermia typically belonged to 'Suehnefeste' like the Apolline Thargelia and Dionysus' Anthesteria. Both were pre-harvest festivals, the Anthesteria coming first in FebruarylMarch of our calendar, and both expressed common apotropaeic features through a mixture of chthonic and joyful rites 110 . Hyacinthus' death paraUels that of Dionysus in the Thyiadic rites. The two represented the figure of the dying young male god, the Divine Child, and accordingly can be seen as manifestations of the same religious concept, both in the shadow of ApoUo11l.
The miarai hemerai (Hesych.) of the Anthesteria described an AU Souls festival and did not specifically refer to Dionysus' death; but in Delphi this also feU in the same month of Anthesterion 112, and it is worth remembering that the Liknites, whom the Thyiades ceremoniously woke on Mt. Parnassos, was equaUy present on the second day ofthe Choes which belonged to the ill-omened part of the Anthesteria113. A red-figure chous of the late 5th century B.C. by the Eretria Painter and now in the Vlasto Collection, shows Dionysus' mask lying in the liknon 114 , reproducing an important scene from the Anthesteria 115 .
There was more than a passing similarity in the fate of the two figures : a scene on the Amyclaean altar shows Hyakinthos being conducted to Olympus in the manner of Dionysus whose figure in fact stood near by, according to Pausanias 116 . Another notable point of contact between the two can be seen in the presence and function of their female followers : Dionysus' Maenads, or Thyiades at Delphi, mirrored the Hyakin thides and shared a common fate 117. The latt'er were daughters of Hyakinthus in Apollodorus l18 , or, according to Phanodemos 119 , the offspring of Erechtheus, himself a chthonic god and Divine Child 120 . So the similarities between Sparta and Delphi offer sorne insight into the more complex background of the latter, especially in the relationship of Apollo with the two 'doubles' and his connection with the oracle. The orgiastic nocturnal rites drew Apollo into their circle 121, because the Thyiades performed their wild dances for both Dionysus and Apollo on Parnassos, the mons Phoebo Bromioque sacer, cui numine mixto Delphica Thebanae referunt trieterica Bacchae 122 .
Like the Bacchic rites those of Apollo Hyakinthos also assumed the character of mysteries no doubt raising the same expectations for the initiates as the cult of other mystic gods 123 . Delphic tradition combined aIl elements in the respective myths of each of the two gods : conflict between dark and light forces, life and death and renewal through sacrificial killing. The Spartan Hyakinthides were slaughtered in bloody sacrifice for the salvation of their country 124. At Delphi the symbolism of renewal was aIl but oversubscribed and directly involved the oracle with its central tripod, memory of cave, bee, honey and the like 125 . The signaIs in myth and ritual are plain to see, but they are not narrowly tied to the annual circle of the seasons. The path to renewal lay through purification, hence the attraction of mystery cult to the ascetic initiates offering the promise of direct contact with the divine.
Dionysus' quality resided in his unhomeric penchant for coming to his worshipper spiritually as weIl as physically : he led man out of himself to a better existence 126 . Apollo's nature, too, did not allow him to In Greece of the 6th and 5th centuries protection and purification predominantly implied atonement from guilt in a society that had become aware of the dangers of contamination in every human action. CuIts that once served basic requirements of every day life attained a high moral content in this age of ethical sensitivity. Orgiastic rites formed part of the transformation which readily fell into the purview of our two gods of epiphany and direct communication between human and divine spheres. If then the development that has been outlined here is correct, the complex tradition of the oracle at Delphi with its alliance of Apollo and Dionysus provides a model of how Greek religion evolved from past beliefs, how the new arose from the old, each stage altering to reflect the outlook of contemporary society. 
